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CHAPTER 1: Research Introduction
1.1 Exemplary Case
One day as I was preparing to go for my pastoral home visits to my congregants, the church elder gave me an insight about a certain woman who used to be a very committed member of the congregation but who disappeared from the church two years before I went there. The cause of that disappearance was unknown to the elder. Upon my request, the elder took me to her house and she gave us a big welcome and ushered us in the house. After the elder made introductions for both parties, I asked the woman how she herself and the family have been both physically and spiritually. She explained that physically she is much better though spiritually struggling. She asked for the elder to excuse himself if she had to share that with me. When the elder did so, she explained, “I  struggle spiritually as I do not go to church anymore.” She went on to say, “the problem started with the behaviour of my husband. Not all, but a good number of people in your church know that I was married to a husband who was violent and abusive, especially when he was drunk. The elder and section leaders came to our house most frequently when I called for help from them. The church members encouraged me to pray and endure and still hope that things would be better one day.”

“One day, when I delayed to prepare food because I went to see my sick mother and came in a little bit late, my husband beat me and left me unconscious with my arm broken while our three children were watching and crying for neighbours to help. When I was resuscitated at the hospital and my condition stabilised, the neighbours who took me to the hospital explained to me how my children cried attracting their attention so that they came close only to find me lying in a pool of blood. As I sustained two deep cuts in the head and several bruises on the body, the hospital demanded for a police report, as this amounted to assault under the laws of Zambia. With the involvement of a police report, the Victim Support Unity​[1]​ got very interested as the case also involved gender based violence.​[2]​

The police managed to arrest my husband. Meanwhile the victim support unit held a counselling session with me to prepare me for litigation. As this was going on, there was also pressure both from the family of my husband and my family and also from members of the community asking me  to withdraw the case and settle it outside the court as I had the power to do so.​[3]​ This became a dilemma for me. If I withdrew the case, I had to live with the unrepentant and violent husband who  could kill me any time. If I took legal action, it meant that my husband had to serve a jail sentence of not less than five years. I then needed to be ready to support myself and the children economically. After considering all factors, I took a legal action with all the implications and my husband was sentenced to five years imprisonment.

After that, my life was not the same any more. I had to live without my husband, and I had to find new ways of survival with three kids. At the same time, I needed to struggle with the challenges of having a fractured arm. The victim support unity did not give me the attention I needed in order to rebuild my life after my husband was jailed. I lost some friends in the community where I lived because most of them did not want to look like they were part of the decision I made as it was culturally a shameful thing for a woman to send her husband to jail for domestic violence. However, all that did not bother me much as I realised that despite all that rejection, God understood me and he accepts me in my situation.

Still in those hard times, when I was in search of care and comfort, I decided to go to my church, which is the congregation of the Reformed Church in Zambia. It was a day of Holy Communion and the resident pastor led the service. Reading from 1 Corinthians 11:23-26, and Philippians 2: 5-11, the pastor explained that Holy Communion reminds us of the suffering and death of Jesus Christ. Jesus suffered and endured suffering because he loved us. It reminds us that Jesus gave up his life and suffered for our sake. He did not fight back, but he was obedient up to his death because it was the will of God that he needed to suffer for our sins. His endurance in suffering proves how much Jesus loves us that he could shed his blood to save us. How many of us today can endure a little pain for the sake of our brothers and sisters? How many today can emulate Jesus and say 'Forgive them Father, for they do not know what they are doing,' when they are injured by others? As we partake this Holy meal, remember always that the sacrificial love of Jesus is what has made us be where we are today.

Although this message was meant to strengthen the Christian faith of congregants, it weakened me as a victim of domestic violence. I felt insecure that God could deliberately allow suffering to his children. I further felt already condemned as I could not forgive my husband as part of my sacrificial love for him. Was it why everyone was pushing me away? I felt that just as the Victim Support Unit and my community failed to fully help when I needed them, the church did not prove it either in my desperate need for pastoral care to rebuild my life. Hence, staying away from Church and be at home in a lonely atmosphere was the best option for me.” 

I was touched by the story I heard from this woman and from that time I have been asking myself if  there are other theologies that the RCZ can embrace during Holy Communion in order to care for the victims of domestic violence.

1.2 Defining the Core Concepts

The core concepts in this study are domestic violence, theology of Holy Communion, and pastoral care. For a better understanding of the subject, it is cardinal to define these key concepts. Domestic violence has been defined in many different ways by those that have taken interest in studying the phenomenon. Dutton defines domestic violence as “Any violence occurring between intimate partners (same sex or other sex, married or unmarried) and against children.”​[4]​ Taking it a bit further, Cathy defines it as, “Any incident of threatening behaviour, violence, or abuse (psychological, physical, sexual, financial or emotional) between adults who are or have been intimate partners or family members, regardless of gender or sexuality.”​[5]​  Further to this, Mulder explains the term 'domestic violence' as referring to “Violence between partners in relationships and between ex-partners, and to violence toward children or toward the elderly. It ranges from physical and sexual to emotional or psychological abuse, and may occur in the form of beating, kicking, causing cigarette burns...”​[6]​ Although these definitions hold a broader perspective of the subject, they all acknowledge that domestic violence has something to do with violence between intimate partners who are either married or not. Therefore, it should be noted that the usage of the phrase “domestic violence” in the context of this research is limited to physical violence experienced by female victims in a marriage relationship as perpetrated by their husbands. 

As this paper will be searching for other theologies while evaluating the theology of Holy Communion to see how it deals with human suffering in the Reformed Church in Zambia in light of  pastoral care for the victims of domestic violence, the phrase 'theology of Holy Communion' in this context will be used to refer to the interpretations that have been made on the practice and meaning of Holy Communion and applied in the lives of the people by the clergy and the lay-preachers. This will also include the interpretations which will be proposed by this paper on Holy Communion but using other biblical themes in an effort to give meaning and be able to strengthen the faith of congregants in real-life situations.​[7]​ These interpretations impact the daily living of individual Christians as the meaning becomes part of the church's teachings and beliefs. This is why this paper is committed to search for other theologies as relevant interpretations on Holy Communion as this sacrament is considered one of the most important practices in the church life of the Reformed Church in Zambia. 

In order to appropriately handle this phenomenon of domestic violence, and with special attention to caring for the victims or survivors of the vice, a pastoral care approach will be used. This narrowing will enable the project to be effectively manageable. Therefore, it is also important to understand the context in which the concept is being used in this research. To start with, Campbell states that “Pastoral care is the aspect of the ministry of the church which is concerned with the well-being of the individuals and the communities.”​[8]​ Campbell clarifies that despite the simplicity of the definition and confining pastoral care to the church, it does not necessarily mean that this ministry is offered only by the ordained clergy, but also by the Christians who help in dealing with problems within the context of ultimate meaning and concerns. It must be noted that clarifications are necessary as the concept is also understood differently according to geographical context. For example, pastoral care ministry can be offered by secular people in the secular institutions in Britain, while in the United States of America it is understood as being offered only by ordained and trained clergy persons.​[9]​ Despite this difference in understanding and usage of the concept, Clinebell still feels strongly that the pastoral care ministry appropriately fits the parish clergy, institutional chaplains, and laity who are well trained and who understand the task as their ministry. He thus defines pastoral care as “A shared ministry of the clergy and lay persons including those who receive training for this special ministry, and the countless people who engage spontaneously in care-giving within the many relationships and groups that constitute the living fabric of a faith community.”​[10]​













Domestic violence being a global social problem of subjugation of women,​[11]​ Zambia has not been spared from it so that the vice is widespread, affecting almost all the communities in the country.​[12]​ The government and other non-governmental organisations have tried to promote programmes of awareness on the radio, television and also in the print media in an effort to convince people to condemn the vice in all its forms. This is the problem that affects people on a daily basis in such a way that victims have not rested in search of spiritual care. 

Despite all the awareness and the call that the Zambian government has made on the stakeholders, of which the RCZ is one, to rise to the challenge and respond in many different and positive ways as a result of the seriousness of domestic violence in the communities, the Reformed Church in Zambia, even as being part of the suffering community, has not become sensitive to the concerns of the victims. As a result of this, little or no effort at all has been made to respond relevantly and theologically with a pastoral care approach to the needs of the victims. As this need has increased due to the prevalence of the vice,​[13]​ and at a time where Zambian communities are experiencing the mushrooming of Pentecostal churches that claim to have solutions for all human challenges, the Reformed Church is gradually declining in membership as members choose to join new churches that seem to offer solutions. Those who remain in the church choose to endure the acts of violence and remain silent, treating the case as a private matter. 
Moreover, despite the church having well trained members of the clergy, and the fact that its female members are affected by the country's widespread problem of domestic violence, there has also been little or no effort made to review its theologies to assess how they deal with human suffering with a view to administering pastoral care. 





As it has already been emphasised in the problem statement, a theological reflection in an effort to respond to the need for pastoral care for the victims of domestic violence in the Reformed Church  in Zambia seems to be central in this study. In order to find a relevant response to this, relevant questions need to be raised. The main question for this study therefore is: What kind of theologies do we need in the Reformed Church in Zambia in order to care for the victims of domestic violence? 

This main question will help us to remain focused on the core need of the church and it will enable us to arrive at the desired results. However, for this question to be comprehensively answered within its context, there is need for further sub-questions to be asked. These sub-questions are:
1.	How widespread is domestic violence in Zambia and the Reformed Church in Zambia, and what factors contribute to this?
2.	How has domestic violence affected the church and how has the Reformed Church in Zambia responded to it?
3.	How does the theology of Holy Communion deal with the human suffering as interpreted in the Reformed Church in Zambia and does it hinder or help pastoral care for the victims of domestic violence?
4.	What approach in pastoral care can be useful in order to effectively care for the victims of domestic violence in the RCZ?

1.4.3 Hypothesis of the Research

It is the hypothesis of this study that the theology of Holy Communion hinders pastoral care for the victims of domestic violence as it seems to be perpetrator friendly. This theology as interpreted and applied in the Reformed Church in Zambia has an aspect that seems to legitimise suffering. It portrays suffering as inevitable and emphasises that Christians have to endure it looking to Jesus as an example. This aspect has been detrimental to the women in the RCZ who have been victims of domestic violence and it thus calls for a reflection and re-interpretation in view of other theologies in order to correct this aspect of considering human suffering normal and acceptable. It does this in the following ways:
	The theology of Holy Communion emphasises that human beings are saved and justified by atonement and self-sacrifice of Jesus. This means that violence that was done to Jesus is justifiable as it enables salvation for the sinners. This suggests not that violence which was done against Jesus should be condemned, but that it should be accepted and glorified as a necessity for the salvation of sinners.
	The theology of Holy Communion emphasises also that Jesus proved love for the sinners through enduring suffering and crucifixion for their sake. As the theology encourages Christians to emulate Jesus as a way of Christian life, this means that the victim of domestic violence must endure the abusive relationship if she is to prove love to the violent husband.
	Furthermore, the theology of Holy Communion encourages Christians to carry the cross if they are to follow Jesus. The cross signifies suffering in this context. This means that suffering is inevitable for as long as one wants to follow Jesus. The victim of domestic violence must therefore be prepared and ready to suffer if she wants to follow Jesus.

Therefore, the hypothesis of this study is that the way the theology of the Holy Communion has been applied in the Reformed Church in Zambia with the perspectives as outlined above, hinders pastoral care for the victims of domestic violence as it seems to legitimise the human suffering.

1.5 Relevance of the Study

With the perspective of this research, the study will be able to suggest other theologies that the church needs in order to care for the victims of domestic violence in the context of the Reformed Church in Zambia. This research has come at a time when domestic violence is the talk of the day in all the communities in Zambia. This is evident as it is seen on the television, heard on the radio, and read in both the print and online media. The Church and her members being part of the community cannot be exempted from being a victim of the vice. Moreover, with the mushrooming of the Pentecostal churches, which claim to offer solutions to the real life challenges of the community, it has proved that the church that responds effectively in caring for those that are afflicted attracts a huge following. Therefore, this study will make a valuable contribution to the church as it will help in finding an appropriate response to the need of relevant and effective pastoral care to the victims of domestic violence in the Reformed Church in Zambia. Hence, the study is valid and relevant. 

1.6 Justification of the Study

This research will not only make a contribution to the church but also to the academic world as others who may wish to do further scholarly research on the same subject with the same perspective may find the results of this research to be very useful. This does not mean that the research will be new, but that it will add to the existing knowledge as similar investigations have been done before but with different focuses and perspectives. For example, in the Reformed Church in Zambia, Reverend Doctor Madalitso Banda has written on pastoral care in his doctoral dissertation.​[14]​ However, its focus is on the street children of Lusaka, Zambia who are aged between 8 and 18 years and who engage in drug abuse. Another example is Reverend Isaiah Munali, who has written a Master thesis on pastoral care.​[15]​ This also has a different focus as it has interest in caring for the adolescent survivors of sexual violence. 

Those who may wish to study this phenomenon of domestic violence with regard to offering pastoral care to female victims of domestic violence, especially in the context of the Reformed Church in Zambia, will find this research necessary as the subject has received little or no attention at all, so that it is lacking in literature. As most of the literature produced by the support groups in Zambia focuses more on the punishment of the perpetrators than on the welfare of the survivor, this research brings into focus the need to also attend to the holistic well-being of the survivor.

Considering the explanation above, it is clear that this research will make a useful contribution to both the Reformed Church in Zambia and the academic world, as it will be used for insights and references to the findings that will be documented.

1.7 Research Methodology
This research will mostly depend on a literature review which will serve as a main source of data as most of the critical theological issues and doctrines are published. This will include books, articles and journals on theology, pastoral care, justice and empowerment and also domestic violence as a social problem in this respect. The study will help the researcher to acquire adequate knowledge and understanding of how the theology of Holy Communion has been understood in the Reformed tradition in comparison to how it has been applied in the Reformed Church in Zambia as a local church. This exposure will also facilitate in broadening the scope as the study is searching for other relevant theologies in order to respond to the need for pastoral care for the victims of the vice. The researcher will also critically reflect on the church documents such as the constitution, by-laws and procedures of the Reformed Church in Zambia, the hymn book, and also the liturgy and formularies of this church in order to see what these documents offer. This will be able to show what the local church believes and teaches and also how the theology of Holy Communion deals with human suffering, especially with regard to offering pastoral care to the survivors of domestic violence. 












CHAPTER 2:  How Widespread is Domestic Violence in Zambia and the RCZ and What Factors Contribute to This?
2.1 Zambia: Size and Population
Zambia is an African country that retains its name from the Zambezi River which marks the country's borders in the south. It is a landlocked country which lies in between the latitudes 10 and 18 degrees South East and longitudes 22 and 33 degrees East. It is a large country covering an area of 752, 614 square kilometres.​[16]​ According to the fifth National Census of population and housing conducted by the government of the Republic of Zambia between October and November 2010, the country has 13, 046, 508 inhabitants. Out of this total number, 6, 652, 053 are females representing 51 percent of the total population while 6, 394, 455 are males and represent 49 percent.​[17]​

2.2 How Widespread is Domestic Violence in Zambia?
In Zambia, domestic violence is discussed under Gender Based Violence (GBV), which includes “spouse battering, slapping, kicking, punching, hitting, pinching, chocking, throwing things at the spouse, using or threatening violence or use of weapon...”​[18]​ Therefore, take note that the phrase “Domestic Violence” will be used interchangeably with the phrase “Gender Based Violence” as it is applied in the Zambian context, but is taken to mean wife battering.​[19]​

The Ministry of Gender and Child Development of the Republic of Zambia shows that Gender Based Violence is increasing at a very fast rate in Zambia. Comparing the records from the years 2008 to 2014, the records show that 6, 716 cases were reported in 2008 while 8, 382 cases were reported in 2009. The other figures of cases are 8, 467 in 2010; 11, 914 in 2011; 12, 924 in 2012; 10, 217 in the period between January and September of 2013, and 12, 998 in 2014 country-wide.​[20]​ Following government assessment of the problem of GBV, the government reports that the problem cannot be isolated from the real and daily living of the Zambian people. The United States Agency for International Development (USAID) conducted their own evaluation program on the Zambian context regarding the widespread and extent of GBV and they report, “The extent of the problem and the need for gender-based violence to be addressed in Zambia is enormous, with increasing number of cases of GBV reported throughout the country.”​[21]​ The evaluation which was done using the Zambia Demographic Health Survey data shows that almost half, which is 47 percent of all Zambian women, have experienced physical violence since the age of 15, while a total of 77 percent of all the abused women have experienced physical violence by either their current or former husband.​[22]​ The high percentage clearly shows that domestic violence is so widespread in Zambia that it is very common among intimate partners. In separate reports, both Care International Zambia and the Young Women Christian Association (YWCA) in Zambia confirm that the phenomenon is very common and deeply rooted in the country.​[23]​ We can infer from the different reports that there is no place in all the pockets of Zambian society which is free from the vice of domestic violence against women. Not only is the phenomenon so widespread as seen from the statistics, but also that it is increasing at a very high rate in the Zambia context. 

2.3 How Widespread is Domestic Violence in the Reformed Church in Zambia?
2.3.1 Lack of Documentation in the RCZ
It is quite difficult to get actual and well established records of domestic violence in the context of the RCZ. This is due to the fact that the RCZ has not considered the vice to be serious and has turned a blind eye to the problem, giving a picture as if all is well.​[24]​ The church has drawn up a form which mandates every congregation to give the yearly statistical report of the life of each individual congregation. This report includes spiritual, physical and social challenges of the congregation and its members. The assessment of the sum of all these reports gives the true picture of the life of the RCZ. Unfortunately on the marriage section of the form, there is no provision for the congregation to indicate if there have been pastoral cases involving domestic violence and the number of cases recorded in the particular year. The negligence on this form also leads the church at congregation, Presbytery and even Synod level to ignore the vice and as a result it is not considered on the church agenda for assessment. This is evidence that RCZ has not taken interest in knowing the status of the vice in the church, which has further caused the church not to address the vice and also to fail to find ways of helping the victims effectively. This situation makes it difficult to find the records of GBV cases in the RCZ. In addition, the church is located in a context where its members believe in nurturing the culture of silence in domestic violence because society teaches that “What happens in a home should not be discussed outside the home set up thereby promoting the culture of silence.”​[25]​

Despite the challenge that is there in determining how widespread domestic violence is in the church, there is a clue that gives us confirmation that the vice has not spared the RCZ. Linda McKie explains from the sociological point of view that violence is the result of an interplay involving political, social, cultural and economic factors.​[26]​ From this, she says that one of the ways to determine whether a certain group in the community has been affected by a particular social challenge (in this case by domestic violence) or not is by closely studying the general social life pattern of that community. She contends that social challenges that are seen in the general picture of the community, usually represent what is happening in small groups including individual families.​[27]​ Hendriks and Soko also state strongly that it is easy to understand the challenges that the church is facing by assessing the political, economic and social challenges that evolve in the society. They point out that these challenges affect the life of the church as they exist in the society and that there is no congregation that can escape or avoid them.​[28]​ Therefore, in an effort to give a picture of how widespread domestic violence is in the RCZ, the social challenges of Zambian society will be brought into focus. These indicators will include divorce rate, statistics of abused women in society, alcohol use in society as contributing to violence, and also the traditional teachings of the church regarding the relationship between females and males. 

2.3.2 Divorce Rate in Zambian Society
According to the records of one of the local courts in Zambia's capital city, Lusaka, as reported by the Lusaka Star,​[29]​ two hundred and seven couples were granted divorce in a period between April and May of 2013.​[30]​ The report further indicates that the registrar of marriage at the city council expressed concern at the high rate of divorce in the country and he attributed the rise to the prevalence of domestic violence where couples cannot handle the emotional pressure in the marriages.​[31]​ The Lusaka Voice also confirms that the rate of divorce in Zambian society is very high.​[32]​ The medium quotes the Deputy Minister of Health as he says, “Women have fallen victims to GBV and hence marriages in Zambia do not last long resulting in divorce.”​[33]​ In another report, the Lusaka Times reports that the prevalence rates of GBV and domestic violence are high, putting the moral picture of the country in question.​[34]​ The medium reveals that the Council of Churches in Zambia is saddened by the fact that out of the number of cases that the Zambian courts handle, 60 percent are divorce cases.​[35]​ The CCZ reasons that with the fact that more than 75 percent of Zambians are Christians, then the country has more people going to church. This picture means that it is not possible for the church to be spared from the vice because its members are the same people who are also victims in the community. This registers the presence of domestic violence in the church.

2.3.3 High GBV Statistics In Zambia
The Zambian government acknowledges that GBV statistics in the country are high.​[36]​ On the same, the USAID observes that the vice in the Zambian context is, “A widespread, tragic, and daily issue that touches and impacts almost everyone's life in some way.”​[37]​ The agency further reports that at least 77 percent of the women in Zambia experience domestic violence.​[38]​ This indicates that  wherever there are men and women in Zambia, domestic violence is also present. In short, Zambia records the highest number of GBV cases in Southern Africa as one in every three women experiences wife battering.​[39]​ Looking at the statistical information that one in every three Zambian women experience wife battering by men, it is not realistic to assume that the church is free from domestic violence. The women who suffer from domestic violence in the society in general are the same women who form the church community. Therefore, we can conclude that the church in general is widely affected by domestic violence and the RCZ is not spared.

2.3.4 Alcohol Users and Abusers are Part of the Church
Alcohol use and abuse is one of the factors that have been proved to contribute highly to GBV in Zambia.​[40]​ It is important to note that 76 percent of the men in Zambia are actively involved in alcohol use and abuse.​[41]​ According to the National Research Council in the United States of America, people who use and abuse alcohol have been the most common perpetrators of domestic violence.​[42]​  Research has found a strong link between alcohol use or abuse and aggression. Wiehe reveals that most cases of domestic violence reported have been committed under the influence of alcohol as alcohol increases stress in the life of the perpetrator.​[43]​ In a country like Zambia, where more than 75 percent of its population are Christians and are affiliated to a church, and 76 percent of the men who are mostly perpetrators of the vice are active partakers of alcohol, it is not possible for the church to be free from domestic violence. 75 percent of the total population belong to the church, which means that a bigger percentage of all the men in Zambia who partake alcohol also belong to the church. Although not everyone who takes alcohol batters his wife, a good number of these men will perpetrate violence. This also cannot render the church free from domestic violence.

2.3.5 The Church's Traditional View of Man and Woman
It is indisputable fact that domestic violence is commonly perpetrated in patriarchal societies. This is usually as a result of the teachings of the society that promote male dominance, so that most males do not accept being challenged by females. Language that promotes male dominance contributes to the situation where women are oppressed by men to prove that men are in control.​[44]​ In the case of the church, Carol Adams and Marie Fortune point out that the church is one of the places where domestic violence is strongly perpetrated. The duo identify that the language used in the church, whether the word of God or the words of the liturgy, is “Androcentric.”​[45]​ This indicates that the language used in the teachings of the church is centred on men. The argument for Adams and Fortune is that the language used in the life of the church does nothing but promote patriarchal traditions and present a male person as a standard of society.​[46]​ The Lutheran World Federation (LWF) also confirms that churches are truly patriarchal in their life. This causes them not to create enough room for females and males to interact as equal human beings and have the same human value.​[47]​ And as Melinda York puts it, not only are patriarchal societies male dominated, but they are also “Male-identified, male centred, and tend to cause the oppression of women by devaluing the work they do or treating them as though they are invisible.”​[48]​ It is therefore clear that with the traditional teachings of the church whose language promotes patriarchal structures, RCZ is confirmed as a place where domestic violence exists and is perpetrated among its members.

2.4 The Council of Churches in Zambia Acknowledges Domestic Violence in the Church
According to the pastoral letter written by the Council of Churches in Zambia (CCZ), primarily addressed to the government of the Republic of Zambia, the council acknowledges the widespread occurrence of domestic violence in the country and also specifically in the church.​[49]​ The CCZ encourages the victims of the vice to share their painful stories openly in churches for counselling and healing. The council further encourages the victims to also take courage to report their abusers to the church and police, and wherever they would be comfortable to do so.​[50]​ This message of the CCZ indicates that domestic violence is a reality and widespread in the country as well as the church. RCZ being one of the biggest mainstream churches in Zambia, we can conclude that it has not been spared from domestic violence as its members live in the society where the vice is part of people's daily life. 

2.5 Factors Contributing to the Widespread Occurrence of Domestic Violence in Zambia
There are several factors that contribute to the problem of domestic violence in Zambian society.​[51]​ But due to limited space and time, only the factors which are common and most prevalent in creating a platform for violence against women in the Zambian context will be treated.

2.5.1 Poverty and Economic Insecurity for Women
Women who are abused by their husbands in marriages make their decisions to stay or leave the abusive relationship based on their economic security. The Zambian women who are economically insecure, in such a way that they cannot provide the essential needs like food, housing and even education for the children, choose to stay with the abusive partner in order to secure such needs.​[52]​ Stella Resko points out that economic security of a battered woman is considered central by the victim when deciding whether to stay or to leave the abusive partner. She observes that even the women who boldly leave their marriages due to abuse by their partners return to the same partners preferring financial security to their own safety.​[53]​ They believe that being in marriage, despite being abused physically, is one way of escaping poverty.​[54]​ Touwen reveals that in a Zambian context, marriage determines both the social and economic status of a woman.​[55]​ Those who are married have their economic burden lessened as Zambian society considers the man to be the bread winner of the family.​[56]​ Wives then become vulnerable to abuse by their husbands who own and control economic resources. Therefore, poverty and economic insecurity for Zambian women contribute to the widespread occurrence of domestic violence in Zambia because the women have no other option but to stay with the violent husband and allow violence to be perpetuated. 

2.5.2 Power and Gender Inequality 
There is a relationship between power and violence against women. Ndangwa Noyoo explains that women are less appreciated and are abused in Zambian society because they are not considered to be dignified human beings as the men are.​[57]​ The use of violence by a husband against his wife in Zambia is aimed at creating an image of a powerful man who is able to maintain his superiority. This behaviour is exhibited especially when the man feels that his being in control is threatened or undermined by a woman.​[58]​ The challenge is that in a patriarchal society like Zambia, men are regularly exposed to messages that tell them never to look like they are under the control of women. They are taught that real men should not be controlled by women and hence are propelled towards violence when their masculine authority is under attack.​[59]​ Mananzan confirms that the dehumanising behaviour of most husbands in battering their wives is motivated by the jealousy and desire to have proprietary control over women, which is an act expected in a patriarchal society.​[60]​ We can therefore clearly see that the unequal gender relationship in the patriarchal Zambian society where women are looked at as objects puts wives at a risk of being equated to property that husbands own. This triggers the desire to have proprietary control over wives and if it is resisted, the husband gets ready to use physical violence to gain control.

2.5.3 Perpetrator’s Excessive Use and Abuse of Alcohol 
The government of the Republic of Zambia identifies the perpetrator's excessive use and abuse of alcohol as one of the contributing factors to the widespread occurrence of domestic violence against women in Zambia.​[61]​ The relationship between alcohol and domestic violence is explained by the discovery of the National Research Council in the United States of America (USA) that the prevalence of aggression in every category of violence is higher among people who drink and abuse alcohol. This tendency to be physically aggressive after taking alcohol is also reported to be higher in men than in women.​[62]​ The difference in the influence of alcohol on men and women is because men are more exposed to alcohol than women in some cultures.​[63]​ This is true in Zambia.​[64]​ It also indicates why more men are perpetrators of domestic violence against women in Zambia than women may be to men. According to Stanley Eitzen and Maxine Baca Zinn, the relationship between alcohol and aggression is seen in the sense that alcohol increases the stress which pre-exists in the perpetrator. The increase of stress in the life of the perpetrator is what also increases the risk of the use of physical violence against the victim.​[65]​ Moreover, research has revealed that most men who are perpetrators of wife battering have been reported to have done that under the influence of alcohol.​[66]​ 

2.5.4 Culture and Harmful Traditional beliefs
The Zambian government has also identified that cultural practices are in many ways contributing to domestic violence against women.​[67]​ According to Anne Touwen, Zambian traditional society allows the husband to beat his wife and the act is seen as a corrective measure “to put a woman in her place.”​[68]​ The National Research Council in the United States of America confirms that culture is truly one of the factors that create a platform for perpetuating violence against women especially in a marriage relationship if not checked properly. The council observed this factor in fourteen societies and discovered that “Physical chastisement of wives was tolerated….and considered necessary in many societies.”​[69]​ However, the rate and frequency depends on the particular cultural context in relation to the particular punishments that are applied to the perpetrators in the context.​[70]​ Taking an example from the Zambian context, wife battering, simply described in Zambia as “Occasioning actual bodily harm,”​[71]​ is an offence dealt in the courts of law under Section 248 of the Penal Code Act, Cap 87, of the Laws of Zambia.​[72]​ According to this law, and depending on the assessment of the court on the assault, the perpetrator is expected to serve a jail sentence ranging from one year to five years.​[73]​ The law is meant to instil fear of punishment in the perpetrators, and is also expected to help in reducing the cases of physical violence in the society. Despite this law, wives still fail to report their husbands for being violent because Zambian traditional society encourages wife beating.​[74]​ Mananzan emphasises that as long as culture remains patriarchal in a society, the traditional practices of that culture will favour and reinforce men's desire to be dominant over women and oppress them.​[75]​ It is therefore beyond any reasonable doubt that some traditional beliefs and some cultural practices of a particular society could be harmful to the well-being of married women. Zambia is one such society whose cultural practices promote men's superiority over women and contribute to the widespread occurrence of domestic violence against women.

2.5.5 Growing up in a Violent Home
According to the National Research Council in the USA, a person can learn the behaviour of others just by observing what they do and especially if that behaviour works to the advantage of the learner.​[76]​ Betsy McAlister Goves explains that children have a tendency to copy everything they see their parents do in life. She reveals that children who are exposed to violent behaviour in a home tend to learn that aggression is acceptable as normal in an intimate relationship, and also that yelling and threatening another member of the family is acceptable as a way of relieving stress.​[77]​ In addition, Brian Howe and Katherine Covell emphasise that children who witness violence from their parents learn violence as a justified way through which conflicts may be resolved between husband and wife, and also as the best way to gain control over the other person.​[78]​ Therefore, children who are brought up in violent homes are more likely to be violent in their intimate relationships when they grow up. 

2.6 Conclusion





CHAPTER 3: How has Domestic Violence Affected the Reformed Church in Zambia?
3.1 It Promotes the Culture of Silence for the Women in the Church
The Republic of Zambia has formulated laws that encourage victims to report cases of domestic violence to the relevant institutions like the Zambia Police.​[79]​ Although some victims have responded positively, the effect of the law is still outweighed by the fact that the majority of the Zambian people, including church members, believe that husbands have the right to chastise their wives.​[80]​ This causes a dilemma for the victims to choose between law and the belief system. Most of the victims then choose to suffer silently because reporting the husband as a perpetrator of violence also means being excluded or being rejected by society.​[81]​ In this way, the church does not get involved in addressing the evil, as violence is kept under the carpet and remains unreported. Failing to help the victims is the opposite of what the church should be doing according to the Lutheran World Federation. The federation believes that the church has a mandate to get involved in combatting the oppression of the victims of domestic violence in order to help liberate them.​[82]​ The church has to bring the men and the women together and build peaceful communities that care, give hope, and offer alternatives for new life to the victims. But this ministry of the church cannot be fully realised if the victims of domestic violence are not free to share the challenges they face. Silence in domestic violence seems to be a common feature both among the victims as well as the whole community. As Anne-Claire Mulder also observes from the Dutch context, the vice is surrounded by “A wall of silence.”​[83]​ The Council of Churches in Zambia testifies that the culture of silence has now become stronger in the Zambian church as victims are not encouraged to have open dialogue about domestic violence.​[84]​ It can be observed therefore that the phenomenon has a tendency of promoting the culture of silence in the church as almost everyone in the community treats domestic violence as a taboo which should not be discussed openly. In fact, when the victims of the vice are silenced even in the church, then the church is affected because it fails to create “a community of women and men in a very fundamental way.”​[85]​ It can be concluded that domestic violence promotes a culture of silence among its victims and the community as a whole, which is harmful to the ministry of the church.

3.2 It Makes the Church Unsafe for the Victims
Carol Adams and Marie Fortunes look at the church and a domestic home as almost one and the same thing. The only difference they notice is that the church is a public home while a domestic home is private.​[86]​ In their perception, the life that is practised in the domestic home is similar to that which is practised in the church. Some practices such as Holy Communion or “Table blessing” commonly conducted in the church life, the “Household of God,” has a similar concept to what happens in the domestic home where members of a family share a meal with each other from the same table.​[87]​ With these few similarities observed, the church is simply nothing but a new big family of Christians,​[88]​ which is the household of God. It should be clear at this point that just as domestic violence exists and is perpetrated in the domestic home, it also exists and is perpetrated in the church. The simple logic here is that the same perpetrators and victims who form a family in a domestic home are the same people who form God's family in the church. Adams and Fortune clearly indicate that it is not surprising that domestic violence exists in the church, affecting churchgoers and even some male pastors as culprits at some point.​[89]​ The perpetrator at home is the same person at the church regardless of the title. In fact for Pamela Cooper-White, the same perpetrators who commit such acts at home are also the same ones who use religion and scripture at church to silence the victim and justify their abuse of women.​[90]​ They pretend to be in a happy family when they are at church, yet they are violent at home. Pretending to be a happy family at church by the perpetrator and silencing the victim are another way of abusing the wife. The fact that domestic violence and the perpetrators are found in the church makes the church also unsafe for the victims of the vice. Looking at the subject from the Zambian perspective, it is not surprising that the YWCA-Zambia, in their evaluation concerning the state of GBV in the country, found that the victims are very vulnerable. The association discovered that the victims of domestic violence in Zambia are so vulnerable that there is no place where they can run to for safety.​[91]​ The conclusion of the YWCA shows that even the church cannot be trusted for the safety of the victims of domestic violence. If the church was safe for them, the victims would have made it the most important place to run to. Victims of violence are looking for a faith community which is able to name the violence against women as a sin and condemn it both at the homes of Christians and in every aspect of the life and practices of the church.​[92]​ Such a community must also offer pastoral care that will help the victims to be relieved of their sufferings.​[93]​ It must try to exhibit evidence of relevance by showing solidarity with the victims and helping them to find alternatives for new life.​[94]​ The church must further try to create capacity to provide temporary shelter for those whose lives seem to be threatened.​[95]​ Failure to condemn this evil and lack of the named services have made domestic violence prevail in the church, rendering it unsafe for the victims. This proves how affected the church is by domestic violence as it is rendered ineffective in helping the victims.

3.3 It Wounds the Healers
Violence that children witness in the home as they grow up tends to influence the course of their social behaviour and the way they perceive violence when they become adults.​[96]​ In this case, children who grow up in violent homes, both boys and girls, and who are also likely to become perpetrators and victims, grow up believing that violence is the justified way of resolving conflicts.​[97]​ For the male children, growing up in such an environment causes them to be wounded in life in such a way that they may become aggressive towards women when they are adults. Although Pamela Cooper-White recommends that people who were abused before can give good care to other victims because of genuine empathy due to experience, she points out that it is difficult to attend to other victims if the healer's wounds are not healed.​[98]​ She emphasises the point as she writes, “....we cannot be binding up the wounds of others when our own bandages are falling off and we are bleeding and in pain.”​[99]​ Take note that it is not obvious that all who grow up in violent homes will become victims and perpetrators, but that the chances are high of becoming such. For the male person who grew up in a violent home and has not been attended to for healing, the violence he witnessed creates a wound in his life which causes him to become violent against women. Even when they become members of the church, such people will not be able to attend to victims because they perceive violence as a normal and acceptable way of relieving stress.​[100]​ Siu-Maliko acknowledges that the church has failed to offer relevant ministry to the victims of domestic violence because the healers themselves have become perpetrators.​[101]​ In this state, the church loses its moral right to address the vice. The healing ministry of the church in Zambia then becomes affected because these wounded healers also need to be healed before they can help others. 

3.4 Response of the Church to Domestic Violence
3.4.1 The RCZ Response through Policy Direction
The Reformed Church in Zambia has not done much as far as addressing the challenge of domestic violence is concerned. Currently the church has managed to provide direction which the members should follow in order to fight domestic violence. This direction is seen in the constitution, by-laws and procedures of the Reformed Church in Zambia, which prohibit any member of the mentioned church from engaging in gender-based violence.​[102]​ The practice of the church is that whoever could be reported as engaging in this vice becomes liable for discipline by the church.​[103]​ However, it is almost impossible to find such records in the RCZ showing the perpetrators being subjected to church discipline for abusing their partners. As mentioned earlier, it is difficult to identify the perpetrators because the victims are not much encouraged to have open dialogues about wife battering and the perpetrators in the church despite the church prohibiting the act.​[104]​

Another aspect the RCZ has included in the constitution which helps in some ways to give response to domestic violence is the issue concerning marriage and divorce. According to the constitution of the RCZ, the church does not grant divorce or recommend dissolution of marriage on any grounds that are not supported by the Bible.​[105]​ However, when there is extreme violence in a home, with “proven evidence that life is being threatened,” the church can recommend for the marriage to be dissolved in the civil court.​[106]​ This demand for evidence that life is threatened has also contributed to the victim's failure to report cases of violence taking place in their homes to the RCZ because they know that no matter how long their abuse has been perpetrated, as long as there is no serious danger of losing life they will be told the usual message of “What God has joined together, man must not separate.”​[107]​

Despite providing policy, the RCZ does not have awareness and sensitisation programs for the members to practically resist the vice. It does not even have a system in place which can be used to assess the prevalence rate of wife battering among its members. The availability of the appendix 19 form which is in the constitution of the church, and which demands that every congregation fill in and give reports on how strong marriages are, does not provide space for the congregation to state the status of domestic violence, as the form in the marriage section is designed with already prescribed answers from which one has to pick. None of the choices given addresses the subject under discussion.​[108]​ The form asks for the number of divorces witnessed in the year, but shows no interest in knowing if the reasons for such divorces are connected to domestic violence.

3.4.2 The RCZ Women's Sunday
The RCZ has also shown interest in responding to domestic violence by setting aside a special day in the year on which the women are honoured and appreciated in the church. This day, which can fall on any Sunday in the month of August, is known in the RCZ as “The Women's Sunday.”​[109]​ Apart from the International Women's Day, which falls on the 8th of March each year, and which the church honours too, the August event is just a special day dedicated to the women in the RCZ. It is not a service that is attended only by women. It is a normal church service which is attended by both females and males together. However, the men become passive on this day while the women take charge of the affairs of the whole service. There are no open or direct discussions about domestic violence on this day. However, the messages and activities such as plays, poems, and songs that are sung, are aimed at motivating the women to stop downgrading themselves. They are encouraged to realise that they are not second class citizens in the world compared to men.​[110]​ In this way, the church manages to challenge the men, who are the worst perpetrators of violence, to recognise the presence of women and to respect and treat them as being just as important as the men themselves are without abusing them. This recognition is a step in the right direction for the RCZ, because, as Denise Ackermann observes from the Namibian perspective,​[111]​ women are rarely recognised in the churches in Africa despite being the majority and the backbone of development in both the church and society.​[112]​ This is due to the patriarchal system in the church which promotes male dominance over women and consequently serves as fuel for violence against women.​[113]​

3.4.3 RCZ Response through Council of Churches in Zambia (CCZ)
The RCZ has responded to the challenge of domestic violence through the Council of Churches in Zambia. The council acknowledges the existence of domestic violence within the walls of the church.​[114]​ Not only does the council acknowledge this, but it also makes an effort with all the member churches to advocate a fight against GBV in Zambia and the church. According to the latest letter dated 11th April 2016, addressed to all the member churches including the RCZ, the council has challenged the church to take GBV as a serious challenge and also to be proactive in fighting the vice. The church must also create a platform where victims should be encouraged to discuss the challenge openly and reject the culture of silence in the church concerning domestic violence.​[115]​ The council in its desire for relevant response to the problem has further encouraged churches to teach values such as peace, love, dialogue and reconciliation in homes and society in order to preserve the families that are being threatened by domestic violence.​[116]​

Practically, the CCZ has established a program in Zambia which is known as “The Circles of Hope.”​[117]​ On behalf of the church in Zambia the council uses this program to help the women to start projects that see them generating income for their own benefit.​[118]​ Because the CCZ realises that lack of financial security for women contributes to them allowing violence to be perpetrated against them,​[119]​ the projects are aimed at reducing economic dependence of victims on their perpetrators. Furthermore, the CCZ has managed to train people who are serving as ambassadors. These are responsible on behalf of the council and the church to organise awareness campaigns against GBV and also to educate people in the communities in the fight against the vice.​[120]​ Through this trained human resource, the church in Zambia through the CCZ is able to monitor and push the government of the Republic of Zambia to ensure that there is progress on the fight against domestic violence.​[121]​ By virtue of belonging to the CCZ, the Reformed Church in Zambia is also deemed to make a contribution in the response of the church against domestic violence.

3.5 Conclusion






















CHAPTER 4: How does the Theology of Holy Communion Deal with Human Suffering?
4.1 Importance of Holy Communion in the RCZ
Holy Communion is one of the two sacraments that are recognised in the Reformed Church in Zambia.​[123]​ For the RCZ, this is a very important ritual of the church and no one else is allowed to administer it other than the ordained clergy either from within RCZ or outside so long she or he is recognised by the RCZ.​[124]​ For the ministers of word and sacrament in the RCZ, administering the Lord's Supper is one of the primary duties they are required to perform besides preaching the word of God.​[125]​ Interestingly, not even the office of an evangelist is allocated this duty. The reverends, who are also called ministers of word and sacraments, are trained, tested and prepared to handle this ritual as the duty to conduct this sacrament was officially and specially assigned to them in the Reformed tradition.​[126]​

During the Synod and Presbytery council meetings, the RCZ opens these two important councils of the church with a worship service where Holy Communion is served to all the delegates and to all the invited guests who are eligible to participate.​[127]​ This ritual is conducted by the moderator of the particular council, or the appointee who may be delegated. This is influenced by the theology of John Calvin with the understanding that Word and Sacraments are the marks of the church,​[128]​ hence making Holy Communion one of the most important rituals of the RCZ.

4.1.1 At Local Congregation: Overview of the Liturgy and Importance of Holy Communion
In the life of the local congregation, Holy Communion is expected to be conducted “at least four to six times in a year.”​[129]​ At the congregation, the liturgy is strictly followed. The ritual proceeds immediately after the sermon has been preached. A hymn with the message related to Holy Communion is sung followed by a short prayer by either the minister or any member chosen from the congregation. After prayer, the minister reads the words of institution of Holy Communion. These words are a direct quotation of the words of Paul as indicated in 1 Corinthians 11: 23-29. This is followed by an admonition and later by the statement that is partly provided in 4.3.1 of this study. After the whole of this formulary, hymn number 31 from the RCZ hymn book, whose words have also been provided in 4.3.2, or any other song but with the similar message, is immediately connected to complement the central message of the ritual of Holy Communion. While the song is being sung, the minister approaches the communion table with two elders on his or her sides. At the table, the minister repeats the words of 1 Corinthians 11: 23 but well summarised and then she or he serves Holy Communion to the two elders she or he is with at the table. When that is done, the minister invites the congregation to participate in the ritual. At this point, the Holy Communion is served in two ways depending on what system is convenient on that particular day. One way is by the deacons taking the elements to the people in the pews and the other way is by deacons standing in front with the trays of Holy Communion.​[130]​ The people in the last option are the ones who go to the front to receive the elements. When all the communicant members have partaken, Psalm 103: 1-4, 8-13, or alternatively, Romans 8: 31-39 is read to the congregation by the minister accompanied by a few words of encouragement. Prayer of thanksgiving is given at this point, appreciating God for the communion people have received. Finally, the minister closes the Holy Communion service with a benediction after singing a hymn of thanks, and members then disperse while songs of worship are sung showing gratitude to the Lord.​[131]​

It should be mentioned here that only the baptised youths and adults who are not serving a disciplinary action from the church are allowed to partake Holy Communion in the RCZ. Children and those who live unchristian lives are not allowed to participate. Members of the congregation may miss other church functions or services, but they feel a failing in their Christian lives and duties if they miss the Holy Communion service. There is no any form of punishment or discipline given to those who miss the event. However, they make an effort to participate because they have a strong belief in the ritual which has bread and wine as its visible elements in the celebration. They understand that these elements not only symbolise the body and the blood of Jesus, but they also create an opportunity for the Christians to have a spiritual communion with the Lord Jesus Christ.​[132]​ In this communion, grace is also believed to be conferred on them for the forgiveness of sins, and also for the healing of both physical and spiritual sicknesses as ministers frequently read Psalm 103: 1-3, 8-13.​[133]​ The fact that the text mentions healing, grace and forgiveness, though not usually emphasised, makes Holy Communion attractive such that the sick and the aged demand that it be administered to them in their homes.​[134]​ Any minister of word and sacrament in the RCZ who neglects this ritual faces serious trouble from elders and the rest of the members of the congregation, who usually protest and demand for the transfer of such a minister.

4.1.2 Preparatory Service for the Holy Communion in the RCZ
The ritual of Holy Communion is one of the most valued practices of the RCZ. It is the only ritual that demands a preparation service.​[135]​ The preparation does not only demand the physical presence of the communicant members in the service, but also that those intending to participate in this holy meal must seriously consider spiritual preparation. The main intention of the service on the one hand is to remind the congregation that those who live sinful lives are not worthy to partake of the Holy Communion. On the other hand, the communicants are given an opportunity to repent of any sin that may hinder them from participating in the ritual. The unfortunate aspect of this service is that the RCZ is not using it to name domestic violence as a sin that also needs to be repented. As a result, domestic violence remains unrecognised as a sin that must hinder the perpetrator from partaking the Holy Communion.​[136]​

4.2 Brief Historical Background of the Context of the RCZ Liturgy of Holy Communion
The RCZ liturgy of Holy Communion has its origin and roots within the Reformed tradition, which is Calvinistic.​[137]​ This means that it is not unique to the RCZ but it finds itself in the wider context of the Reformed Churches. This is almost the same liturgy which is found in a “Dutch Service Book” published at Heidelberg in 1566 by Petrus Dathenus.​[138]​ While ministering to the Dutch refugees in Germany, Dathenus translated the liturgy from German into Dutch and it later became the approved liturgy for the Lord's Supper in the Reformed Church in the Netherlands.​[139]​ One should be aware that the Reformed Church in Zambia was established by Dutch missionaries from South Africa in 1899.​[140]​ Although there are a few changes in the life of the RCZ today, the liturgy still returns to the tradition that was established by the Dutch missionaries following the universal Reformed tradition. It is therefore clear why the RCZ liturgy is not unique to the Zambian context, but that it has a place in its wider context of the Calvinistic Reformed tradition.

4.3 Observations on the Words Used in Connection with Holy Communion in the RCZ
As the focus in this study is on the theology of Holy Communion as a ritual of the RCZ, special attention in this section is given to the message of the text in the liturgy of Holy Communion, and the message of the hymn that is sung during the ritual. The ritual of Holy Communion and the hymns are part of the religious symbols that the RCZ has held firmly. It is important to note that such symbols are responsible for shaping the attitude of people in a particular culture.​[141]​ In other words, they help to define the identity of a particular community.​[142]​ In this context, the reason for paying special attention to the text of the liturgy and the hymns of the ritual in relation to Holy Communion in the RCZ is because these symbols have a strong and long-standing influence on the behaviour of its members in the religious community.​[143]​ This is the way through which the RCZ communicates the meaning of the cross and the Holy Communion to both female and male members of the church.

4.3.1 Words of the Liturgy of the Holy Communion in the RCZ
The Holy Communion liturgy of the RCZ has five pages but for the sake of this study, an extract which represents the focus and meaning of Holy Communion in the RCZ is as follows:

Jesus humbled himself and was humiliated on the cross and underwent terrible pain as a result of our sins upon him.....so that we are not forsaken having been accepted by God.
Therefore, by eating this bread and drinking from this cup, our Lord Jesus Christ seeks to remind us and affirm that he truly loves us. Therefore, eat, drink, remember Jesus. With this sacrament our Lord Jesus Christ strengthens our faith, and reminds us of his own self-sacrifice; because through his death Jesus cleanses us from all our sins, and gives us his Spirit who assures and grants us God's blessings. In this case, the Holy Spirit reconciles us as we partake of the Holy Communion so that unity is realised through true love, and upholding one another by doing good works.​[144]​
It is mandatory for every minister of word and sacraments to recite these words and sentences to the congregation prior to administering Holy Communion.

4.3.1.1 Observation
The words of the liturgy of Holy Communion bring out a number of issues but three are major in this study. The first emphasis that the theology of Holy Communion makes in these words is that Jesus' suffering on the cross was necessary for the redemption of sinners. This is re-affirmed by indicating that the “death of Jesus cleanses us from all our sins.” In short, the emphasis is that the suffering and death of Jesus is what justifies the sinner. The second emphasis which this theology makes is that the ritual of Holy Communion reminds Christians of Jesus' self-sacrifice through which he proves true love for sinners. According to the extract, Jesus showed this true love by his willingness to suffer for sinners. Therefore, Jesus’ suffering proves true love. The third emphasis that the theology under discussion makes through the RCZ liturgy is that the suffering of Jesus is the secret of blessings for the redeemed. The message clearly states that once a sinner is justified, she or he receives the Spirit who then grants the redeemed the blessings. In short, the suffering of Jesus in this case brings blessing. All this glorifies the cross and suffering of Jesus for the salvation of humankind.

4.3.2 Words of Hymn Number 31 of the RCZ
Hymn number 31 of the RCZ is one of the prominent hymns that are prescribed to be sung when the minister is approaching the Holy Communion table. This happens immediately after the minister recites the words of the institution of Holy Communion from the pulpit before the ritual. The hymn is meant to complement the words of the liturgy and seal the message and meaning of the ritual as it is the tradition of the RCZ.​[145]​ The hymn is in Chichewa, but the literal translation into English is also provided.
Chichewa:								Literal English Translation:​[146]​
“1. SENZANI mtanda wanuwu.				1. Carry this cross of yours.
Atero Yesu Mbuyathu;					Jesus the Lord is saying so;
Mukanditsata Inetu,						If you follow me,
Mudzikanize nokhanu					You must deny yourself

2. Senzani mtanda wanuwu.					2. Carry this cross of yours.
Musaopsedwe nawotu;					Do not be afraid of it;	
Mphamvu za Yesu nzanunso;					The power of Jesus is yours too;
Limbani mtima wanuwo					Be strong hearted.

3. Senzani mtanda wanuwu.					3. Carry this cross of yours.
Bwanji manyazi mumva 'nu?					Why do you feel shy?
Yesu anapiriratu,						Jesus endured,
Kuti mupulumuketu.						For you to be saved.

4. Senzani mtanda wanuwu.					4. Carry this cross of yours.
Nawo muyende chetetu,					Walk with it silently,
Mutsogoledwe nawonso					Let it also lead you
Kwanu kumwamba komweko.				To your place in heaven

5. Senzani mtanda wanuwu.					5. Carry this cross of yours.
Tsatani Yesu m'njiramu;					Follow Jesus all the way
Iye wakusalemayo						The one who will not get tired
Ndiye alandilidwadi.​[147]​ 					Will surely be received.

4.3.2.1 Observation and Connection
First and foremost, it should be observed that the hymn starts with a call for a Christian to carry her or his cross. The call is repeated in all the five stanzas of the hymn and placed at the very beginning of each stanza. This shows the main message or accent of the hymn. 

The first stanza gives a condition that if a Christian is to follow Jesus, she or he must deny her/himself. This stanza has a connection to the words of the RCZ liturgy. The connection is clearly seen because denying oneself is an emphasis of self-sacrifice and a Christian must be ready to suffer just as Jesus did.

The second stanza encourages a Christian not to be afraid to carry the cross, as Jesus who carried it earlier will grant power needed for such a Christian to manage to carry it. As in the text of the liturgy, this stanza encourages Christians not to be afraid to take a certain course of action for fear of personal suffering.

In the third stanza, the hymn indicates that Jesus endured the cross for the salvation of the sinner. The hymn therefore urges a justified sinner not to avoid carrying the cross, but to carry it and endure it. 

The fourth stanza encourages Christians to carry and walk with the cross silently and follow or obey its demands as that is the way to heaven. Heaven as the destination for those who carry the cross silently, indicates that there is a benefit or blessing in the cross. The connection to the text of the liturgy is seen because both documents describe the cross as redemptive and the only way to heaven. The liturgy explains this redemption in the sense that those whom the blood redeems are automatically given the Spirit who gives them blessings. This makes the two documents complement each other. 

The final stanza of the hymn encourages Christians to follow Jesus all the way but with an emphasis that one should not get tired. This is because only those who will endure it will be accepted. This again is connected to the text of the liturgy. There is an emphasis on justification through the cross and suffering of Jesus, which is the same as enduring the cross in order to be accepted as in the last stanza of the hymn. The message of the hymn, too, proves to glorify the cross and suffering of Jesus.

4.4 Analysis 
It is observed that the common message in both the Holy Communion liturgy of the RCZ and the hymn used to accompany the ritual is that Christians are redeemed and justified by the cross or the blood of Jesus. Christians are invited to carry their cross to follow Jesus' as this is deemed a way of Christian life. As the hymn shows a strong stress on carrying the cross as a Christian, the cross in this case means suffering.​[148]​ With the emphasis from the first stanza of the hymn that whoever wants to follow Jesus must deny her/himself and carry the cross, the victim of violence becomes ready to suffer willingly as she understands that suffering is inevitable in following Jesus.​[149]​ The focus on the cross and justification by the blood of Jesus teaches the victims of violence to accept violence and view sufferings as redemptive.​[150]​ Adams and Fortune clearly point out that as long as atonement is at the centre of Christian theology as a necessity for salvation, the theology will always encourage “martyrdom and victimization.”​[151]​ Such a theology therefore fails to empower the victim who is suffering from domestic violence to condemn and resist the vice. Instead, it will cause the victim to accept violence as a necessity in following Jesus' footsteps. In as much as Christians cannot forget the cross of Jesus, there must not be room to glorify it and justify suffering. Greene-McCreight argues that any connection that is made between the cross or the death of Jesus and the salvation of humankind is an attempt to glorify the cross, which stands for suffering.​[152]​ Greene-McCreight courageously mentions that such a kind of theology is detrimental to the victims of violence because it promotes and justifies violence and abuse.​[153]​ Isherwood and McEwan also state that such messages are far from being suitable for pastoral care to the battered women.​[154]​ Sarah Heaner Lancer reveals that such Christian theologies that encourage carrying the cross have even caused the victims to view the Bible as a barrier for them to claim full humanity.​[155]​ Zoë Bennett Moore cautions the pastoral care givers to be sensitive to such oppressive theologies that encourage atonement and self-sacrifice as a necessity for salvation.​[156]​ According to her, such theologies do not emancipate the victim from suffering but promote and glorify human suffering.​[157]​

4.5 Conclusion






CHAPTER 5: Approaches Needed for Pastoral Care in the RCZ
5.1 Introduction
This chapter is dedicated to offering the approaches and theologies that are needed in the RCZ in order for the church to offer appropriate pastoral care to the victims of domestic violence. The approaches will include both theological and practical models. On the theological part, be aware from the onset that this study does not develop a completely new and different theology as a whole, as this is not the intention. Instead, its theological development in offering solutions to the sin of domestic violence is based on the ideas and notions that already exist in the theological framework of the liturgy and tradition of the RCZ and the whole Reformed tradition. What is cardinal to note is that this chapter is only shifting the emphasis of the theology of Holy Communion from its current focus to another focus which has for a long time been almost ignored, but which is very helpful in pastoral care. The fact that there are no new and strange theological ideas being introduced is what makes the approaches offered in this chapter appropriate to the RCZ. 

5.2 Theological Approach
The challenge that this study is trying to address is the fact that the theology of Holy Communion in the RCZ has its focus on atonement or the cross of Jesus, which stands for suffering as being redemptive. Members of the church, including abused women, are being taught to be ready to carry the cross in life. This theological focus has been oppressive to the women who have been victims of domestic violence. According to Mercy Ah Siu-Maliko, such a theological misinterpretation that oppresses women by encouraging them to accept suffering and emulate Jesus by carrying the cross can be corrected by a theological reflection.​[163]​ Carol Adams and Marie Fortune explain that when a religious person is victimised either by rape, battering or child sexual abuse, she normally questions why she is suffering or where God is in her suffering.​[164]​ According to these authors, such questions are theological and require a theological response.​[165]​ Zoë Bennett Moore has also observed that the church has used theology to perpetuate and justify violence against women.​[166]​ When the situation has been worsened by theological distortions, as in the RCZ, then it needs to be corrected by another theology. Therefore, a theological approach to the RCZ situation is the right move. 

5.3 Justified by Grace Not by the Cross
As it has already been said in the previous chapter, Holy Communion is a very important ritual in the life of the RCZ members. It is an event that pulls the crowd to church for both active and inactive members. It is a ritual that even the sick and the aged would not like to miss. The realisation that grace is conferred upon them when partaking the sacrament in question, and that the sacrament enables them to have communion with Christ, is what attracts people to this ritual.​[167]​ As mentioned earlier, one of the most widely read texts of the Bible is Psalm 103: 1-3, 8-13, as prescribed by the liturgy of the Holy Communion in the RCZ to be read immediately after the ritual.​[168]​ In verses 8 to 13, the text indicates that the Lord's mercy and grace is the reason for sinners to be forgiven and not to be punished according to what their sins deserve. Grace in this sense is the basis for people's salvation. This part is not given much attention by the liturgist, as this text is sometimes just read to the congregation without explaining it, and yet it is what attracts people's attention.​[169]​ It is therefore clear that it is not the message of Jesus' self-sacrifice on the cross that attracts the masses in the RCZ, but the fact that God is a gracious God who heals his people and saves them from sin and oppression through grace. On the basis of this reality, it is important for the RCZ to shift the focus of the theology of Holy Communion from justification by the cross and blood of Jesus to justification by the grace of God. It must be made clear that the intention of this study is not to reject the whole theology of the Holy Communion, because to do so would be an extreme and exaggerated reaction.​[170]​ The intention is to correct the aspect of the theology which has been oppressive to the victims of domestic violence.​[171]​ It is important for the RCZ to be sensitive to the changing context and realise the values and the “particular expectations” of the people who are in need.​[172]​ In this case the intention is to try to shift the focus of the theology of Holy Communion in such a way that it is no longer oppressive to the victims of domestic violence. Furthermore, the study also tries to draw attention to the critical aspects of the emphasis on grace and on the Holy Spirit, so that perpetrators are called upon to change their habits.

5.3.1 Understanding Grace
Colin Brown describes grace from the Reformed faith as “the essence of God's decisive saving acts in Jesus Christ....”​[173]​ For McKim, grace is simply “favor,” or “kindness,” or better still, “unmerited favor.”​[174]​ He explains that grace is what is extended to the sinners so that they may have their sins forgiven and receive salvation.​[175]​ Developing from the Reformed understanding of grace, Lisa Isherwood and Dorothea McEwan as feminist theologians define grace as referring to “The unconditional comprehensive and empowering love of God for all creation.”​[176]​ They explain that this definition points to the original blessings that every human being needs to enjoy. Grace restores full life from God-given resources which are comprehensive. Therefore, when human beings are saved by grace, they must have equal opportunities and rights to access full life without one part oppressing the other. Grace is the coming of God's presence to humanity as human beings long for salvation.​[177]​ Isherwood and McEwan explain that the theology of grace seeks to restore the relationships that have been distorted by sin. These relationships are between human beings with each other, males and females, with the earth where they live, and also with the life-giving Spirit of God.​[178]​ In fact, speaking from the Trinitarian theology, Patricia A. Fox explains that when God saves human beings by grace, in his grace he also seeks to relate and share life with them.​[179]​ The theology of grace, then, defeats the sin that has caused human beings to create a hierarchical way of living or seeing reality. As all are saved and justified by grace, the theology does not promote one gender to be superior and dominant over the other.​[180]​ And hence it defeats the cultural power and unequal relationships which dominate Zambian society and the RCZ.​[181]​ As Isherwood and McEwan emphasise, the communal celebration of the Holy Communion at this point will be a reflection of grace in a way that is participative and done faithfully. The ritual or the celebration will therefore no longer remind the victims of domestic violence about the need to emulate Jesus in his suffering, but it will remind them of their source of joy and motivate them to live the life of gratitude to God who restores life.​[182]​

5.4 Naming Domestic Violence as a Sin
The discussion on understanding grace has pointed out that God through his grace is trying to restore relationships that have been distorted by sin. Sin has denied women and men from enjoying equal opportunities and blessings of peaceful lives by creating a hierarchy which favours male dominance over women. Domestic violence is the best example in this context of how devastating sin has been in society. Unfortunately, the RCZ has not paid attention to this act to name it as sin. For the theology of Holy Communion which is developed in this study to be effectively applied, the RCZ must come out and clearly pronounce domestic violence as sin and that it needs to be repented from before a perpetrator is allowed to partake Holy Communion. According to the Lutheran World Foundation, violence against humanity is a clear sign that someone has turned away from God.​[183]​ It is in this state that perpetrators would even manipulate Scripture in order to justify their violence against women.​[184]​ Gerhardt observes that even though some churches would seem to offer counselling services to the battered women, they have failed to look at domestic violence as a confessional issue.​[185]​ This has consequently made the church fail to name violence against women as sin.​[186]​ Adams and Fortune also urge the church to define these violent acts by men against women as sin. They warn that failure to do so results in the perpetrators not finding any need for repentance and seeking forgiveness from both God and the victims.​[187]​ This is why the RCZ has to come out and boldly name domestic violence as sin if the church is to be effective in addressing the vice with the theology of Holy Communion.

5.5 The Building Blocks for the Theology of Holy Communion and the Liturgical Text of the Ritual
At this point, it is important to describe the blocks that are used in shifting the focus of the theology of Holy Communion and the liturgical text of the ritual. These building blocks include the Easter narrative and meaning of the cross of Jesus in the same biblical narrative concerning Easter celebration. It will also involve the recognition of the Holy Spirit as part of the emphasis in the theology of Holy Communion.

5.5.1 Easter as the Focus of the Biblical Narrative in the Theology of Holy Communion
The resurrection of Jesus should be the main focus of the biblical narrative in the theology of grace instead of a main focus on the crucifixion. Jesus suffered and he was killed. But God was with him and he had his life restored to him. This is a clear indication that God is not only in solidarity with the oppressed, but that he also has an interest in giving them new life.​[188]​ Justification by grace, where God proves that he wants the victim to have full life by restoring Jesus' life through resurrection, corrects the notion of violence against Jesus as being salvific. God gives full life to the victim with life, and not with death.​[189]​ This is why Adams and Fortune reject the idea that accepting to suffer or to die for others is what gives life. On the contrary, the pair believe that the commitment to life is what gives life.​[190]​ Therefore, reconstructing the theology of Holy Communion by shifting the focus from the death of Jesus being redemptive to justification by the grace of God with the focus on the resurrection corrects the misinterpretation that one part has to suffer for the justification of the other. In the corrected version, both females and males are justified and reconciled to God and fellow human beings by the love and grace of God which gives them new life as demonstrated in the resurrection of Jesus Christ.​[191]​ The theology of Holy Communion should therefore not have the death of Jesus as the central focus, but the resurrection which is a celebration of the victory of Jesus over sin, and the introduction of new life which God has given by his grace to satisfy humanity.​[192]​ In this way, the theology of Holy Communion will not be a threat to the well-being of the abused women of the RCZ. Instead, it will be able to support the full humanity that is desired by them.​[193]​    

5.5.2 The Meaning of the Cross in the Biblical Narrative of the Holy Communion
While the study is advocating a shift in the main focus of the theology of Holy Communion from the crucifixion to the resurrection of Jesus, it is not suggesting that the crucifixion of Jesus should be ignored or completely erased from the biblical narrative. However, Jesus' suffering should not be perceived as glorifying the cross and presented as redemptive, but rather the crucifixion of Jesus is a clear evidence of sin which is committed through violence against human beings.​[194]​ According to Kathryn Greene-McCreight, sin is a problem that Jesus needed to conquer for the salvation of humankind. Nevertheless, the image of Jesus on the cross should not be presented as the time when sin was defeated, but it is “the image of human sin in its most desecrated form.”​[195]​ The cross must therefore not be glorified, but must be looked at as a clear display of the sinfulness of humankind. She contends that sin was also defeated by Jesus with his life when he resisted the temptation in the wilderness.​[196]​ In connection with the cross, Jesus should be viewed as sharing in the suffering of the victims of violence in empathy. This is not to justify suffering, but to show solidarity to the victims and tell them that God is siding with them.​[197]​ 
5.5.3 Recognising the Holy Spirit in Holy Communion Theology
Taking advantage of the fact that the theology of Holy Communion in the Reformed tradition recognises the presence of the Holy Spirit in the death and resurrection of Jesus, it is important to also mention what the Holy Spirit does in the life of a communicant member of the RCZ. In the words of the liturgy, it indicates that the purpose of Jesus’ ministry is to cleanse people from sin so that they are reconciled to God.​[198]​ Just as the Holy Spirit was present in the death and resurrection of Jesus, he is also present when the Christians are partaking of the Holy Communion.​[199]​ It is the Holy Spirit who resurrects people from sin to new life through the resurrection of Jesus Christ.​[200]​ It is he who justifies and sanctifies them so that they become reconciled with God and enjoy new and full life.​[201]​ This is also what happens during Holy Communion. Martha Moore-Keish explains that as Christians partake Holy Communion from one table, the Holy Spirit joins them to Christ and to one another so that they become one body of Christ and one bonded community.​[202]​ According to Migliore, these are people who have become sanctified and free from sin and they are ready to “exercise new freedom, both being loved and loving others.”​[203]​ A person who has truly been renewed by the Holy Spirit will be easy to identify because of the fruit of the Holy Spirit that is displayed in her or his public and private life. Such a Christian will display love, peace, joy, goodness, patience, kindness, self-control, gentleness, and also faith.​[204]​ Therefore, the theology of the Holy Communion in the RCZ should recognise the Holy Spirit and emphasise the need for Christians to prove their Christian commitment by displaying the fruit of the Holy Spirit which opposes violence, rather than accepting suffering as a way of following Jesus.                                                 

5.6 Repentance as a Pre-Requisite for Forgiveness and Reconciliation
Although grace is a free gift of God, it still requires the sinner to examine him/herself in order to acknowledge sin and repent from it. Christopher Dorn states that true repentance is a result of the sinner's sincere desire to live a faithful Christian life.​[205]​ Grace does not just rush to forgiveness even if it is not worked for. This theology demands not a one-sided forgiveness, but that repentance, confession and restitution be done by the offender before reconciliation and forgiveness are considered.​[206]​ God is interested in saving those who repent genuinely.​[207]​ True repentance in this case means that the abuser should not hit the victim or the wife again and he must be able to relate with others without controlling, demanding or dominating.​[208]​ This kind of repentance and the subsequent amendment of the abuser's life are what Pamela Cooper-White describes as “the highest form of Justice.”​[209]​ Therefore, remorse as seen in the cycle of violence, which in most cases is not genuine, is not a guarantee that the abuser will not do it again. However, this requirement of the theology of grace, for genuine repentance before the abuser is forgiven, is the best solution in order to interrupt the cycle of violence in its second and the third stages. This will be demonstrated later in the practical approach in pastoral care.

5.7 Practical Approach: Repentance Applied in the Cycle of Domestic Violence
After explaining the theological approach that the RCZ should follow in order to care for the victims of domestic violence, it is also important at this point to apply the same theology in the practical lives of both the church and the members. For Christians to benefit in their Christian living, there must be a relevant and mutual connection between theology and experience.​[210]​ In the theological response as seen above, there could several aspects that could be used in a practical sense. However, this study will use the aspect of repentance with respect to Holy Communion in order to demonstrate how this theology can be effectively used to attend to both the victim and the perpetrator. Repentance is more appropriate in this case, as it is strongly recognised and emphasised in connection with Holy Communion in the RCZ tradition. Church members are required to repent of their sins before drawing near to the Holy table. This aspect can be practically and effectively applied to interrupt the cycle of domestic violence. It is in this cycle that the nature of domestic violence can be well understood, and unless this cycle is interrupted, domestic violence will continue in the form of a spiral.​[211]​

5.8 Cycle of Domestic Violence and its Interruption in Pastoral Care
It is important to understand the cycle of domestic violence in order to determine the practical approach in pastoral care to interrupt it. Violence against women occurs in a cycle which has three phases or stages. If the couple does not seek professional help or counsel, the cycle will keep repeating itself.

5.8.1 Phase One: Tension Stage
At the initial stage, the wife does not suspect any serious problem with her husband because the abuser engages in violence which is very minimal and very minor.​[212]​ This is the stage where tension between the wife and the husband, which is also accompanied by a sense of danger, begins to build gradually.​[213]​ During this phase the wife does not consider the situation to be serious so that she begins to think that she can handle and control the husband's behaviour. Instead of checking the behaviour of the husband, the wife begins to blame herself and other external factors for causing the violent behaviour in the abuser's life. 

The first phase in the cycle of domestic violence is very similar to the situation in Zambia. For a Zambian woman, the minor acts of violence are acceptable at a cultural traditional level. Although the laws of Zambia prohibit domestic violence, it is traditionally accepted for a husband to beat his wife, but only within certain limits.​[214]​ When the beating is not too severe and it occurs occasionally, the wife does not take offence and she does not find any reason to share it as the issue is mostly treated as a taboo and as something that should not be discussed openly.​[215]​

5.8.1.1 Empowerment: A Practical Approach in Pastoral Care to Interrupt the First Stage
Empowerment is a model for pastoral care which is focused on helping a person to understand him/herself, the situation around such an individual, and also for the same individual to realise the power around and within her/himself which is a resource for her or him to do good and improve the situation.​[216]​ The model assumes that a human being has got potential to do better and she or he must be helped to discover this resource which is a key to make the situation better. In order to interrupt the first stage of the cycle of violence, the church can be pro-active and empower women or couples in two ways. The first one is by intensifying the pre-marital counselling for those preparing to enter into marriage, and the second one is by conducting couples fellowship for those that are already in marriage. In both programs, just as the model of pastoral care demands, the couple and those preparing for marriage must be made to understand what domestic violence is and that it is a sin before God. The women must be fully aware and vigilant to resist every form of violence whether minor or major. At this stage, although the Zambian cultural tradition allows the husband to beat the wife, the women must be made to understand that for Christians not everything from culture is good and acceptable.​[217]​ They must be able to stand against any cultural norm that is sinful and oppressive. 

The concept of empowerment as a practical pastoral approach can be combined with the theology of  Holy Communion focusing on the work of the Holy Spirit. According to Martha Moore-Keish, the Holy Spirit is the one who empowers or enables the partakers of Holy Communion to be in the spiritual presence of Jesus and he (the Holy Spirit) “engrafts” them into the body                                                                                                                                                                                                                  of Christ.​[218]​ Through the empowerment of the Holy Spirit, God turns those who have a spiritual communion with Jesus through Holy Communion into a community that is bonded together. This spiritual union with one another and with God is expected to challenge the evils of society.​[219]​ These evils must include the sin of domestic violence. It should further be mentioned that the same Holy Spirit who bonds people together also gives the fruit of the Spirit, which is comprised of “love, joy, peace, patience, kindness, goodness, faith, gentleness, self-control.”​[220]​ The fruit of the Holy Spirit with these virtues of practical life empowers a person to reject evil. Empowerment as an approach in pastoral care, applied in pre-marital counselling and in couples fellowship, makes the women who are mostly the victims of violence realise that violence is not acceptable in Christian life. On the one hand, this will empower the women to resist violence in whichever form it may come, while on the other hand it will help the men who are mostly perpetrators to realise that violence against women is sin. The men must take responsibility not to engage in such activities if they are to maintain their Christian lives and be accepted as communicant Christians of RCZ.  The Holy Spirit therefore, with the practical fruit that he gives to the Christian, is the best resource for empowerment from which transformation of lives and situations can be effected

5.8.2 Phase Two: Explosion Stage
This stage can be described as the explosion stage. It is a time of danger or a period where violence or threats of violence occur.​[221]​ At this stage, the perpetrator becomes more aggressive both verbally and physically in such a way that the victim may be violently shaken or may sustain severe injuries.​[222]​ It is a critical stage for the wife where she may have to leave her home if she wants the violence to be interrupted.​[223]​

This stage is also similar to the Zambian situation. Running away from one's matrimonial home for a battered wife is an easy option when she feels the beating is more than acceptable.​[224]​ Anne Touwen reveals that one of the women confessed this as she said, “When he starts beating me, I just run off to a friend and return the next morning.”​[225]​ Leaving her home is not meant to end her marriage, but is a way of breaking off the violence for that day.​[226]​

5.8.2.1 Personal Interaction: A Practical Approach in Pastoral Care to Interrupt the Second Stage
The response to this stage of domestic violence should be built on Personal Interaction as a model for pastoral care. According to Emmanuel Lartey, this model demands that the care-giver interacts with the care-seeker in order to understand what is going on in the life of the victim.​[227]​ Although the focus is on the person cared for, the care-giver, the RCZ in this case, must pay attention to understand the real issues affecting the victim and also how these issues are taken to cause concern. In order to collect the required data for better understanding and intervention, the church must pay quality attention to the victim which Richard Osmer calls “priestly listening”.​[228]​ Osmer emphasises that if preachers or the church in this case does not pay attention to discover the real situation of the people in the community and what affects them, their message will not be able to address the real needs of the community.​[229]​ This is why, with Lartey's model, the RCZ must be able to interact with the victims of domestic violence and understand what is going on in their lives in order to come up with relevant options that would address their needs. In order to create such an opportunity for interaction, knowing that domestic violence is surrounded by the culture of silence in Zambia, the church must deliberately provide temporary shelters for the safety of the victims whose lives are in danger.​[230]​ Such a service will show that the church stands in solidarity with the battered women as Jesus stood in solidarity with them when he identified with the victims on the cross.​[231]​ The church will become attractive in this way as women will rush there for safety in times of need. The advantage is that if women will rush to church seeking care, they will also be ready to share their painful stories and in this way the culture of silence will be defeated. However, this will only happen when the church proves ready to listen and believe these women.​[232]​ Using Lartey's model of personal interaction in pastoral care, the church must prove readiness to listen by creating an atmosphere that is welcoming, accepting and non-judgemental toward the victim.​[233]​ The victims at this stage should not be subjected to the demands of the sinful cultural and traditional aspect of society that accepts violence.​[234]​ Neither should these women be forced, through use of the Bible, to carry the cross which they are not willing to bear. Instead, the church must understand what the victim desires for her needs to be met and it must help her to attain her freedom.

With the concept of Holy Communion demanding repentance from sin before permission to participate in the ritual, the abuser must be involved and be helped to understand violence against women as sin. Confession, repentance and forgiveness must follow the same prescription as given in the response to the third stage of the cycle of violence.​[235]​ Furthermore, this model should not be used exclusively to attend to the victims. The ministry model can also be used in dialogue with the personal interaction and Holy Communion concept. With the ministry model, the church must be able to initiate projects that will empower women to attain financial and economic independence as this is one of the reasons that lead women to accept an abusive relationship.​[236]​ The church must further be willing not to condemn the victim who is not ready to be in a marriage with the unrepentant abusive husband. But it must help her to be emancipated from abuse.

5.8.3 Phase Three: Respite Stage
This is the stage where the abuser may express remorse for the violence that took place.​[237]​ The perpetrator may look humble here such that he may even cry in begging for forgiveness and promising never to engage in such acts again. At this phase he may give gifts to the wife as a victim in order to calm her. The wife or the victim becomes positive and she develops hope that the abuser will truly change.​[238]​ This stage can also be described as the honeymoon stage, but the situation remains unreliable.​[239]​ Before the cycle repeats itself, things seem to be fixed and back to normal. The batterer seems to have changed for the better but nothing really has changed. Suddenly, the cycle goes to the first stage and tension begins to build again. Violence then repeats itself the same way and continues in the form of a spiral.​[240]​ 

The description of this stage is true as it is well researched from the Western context. However, it does not represent the Zambian context in the way men treat women in marriages. In Zambia, despite intensive campaigns to have women heard in society, men are still dominant in almost all areas of life including marriages. It is therefore rare for a Zambian husband to plead for forgiveness from the wife even if he is wrong. A wife is expected to obey the husband in everything as he is the head of the house.​[241]​ Failure to obey and satisfy the husband's demands may result in dissolution of marriage under customary law.​[242]​ This always puts wives under pressure because if the marriage is dissolved due to disobedience, the bride price has to be returned by the woman's family.​[243]​ She is thereafter considered a disgrace by society for failing to sustain her marriage. Moreover, her financial and economic security become affected.​[244]​ In fear of these consequences and knowing that the society promotes male dominance, women in Zambia always find themselves in situations where they must plead to the husband even if it is the husband who is wrong. 

5.8.3.1 Therapy: A Practical Approach in Pastoral Care to Interrupt the Third Stage
The main understanding in this model of pastoral care is that there is a malfunctioning in the marriage which needs to be corrected. The correction of this problem is what Emmanuel Lartey refers to as healing.​[245]​ In the respite stage of the cycle of violence, violence against women is the sin that needs to be corrected. This model is effective if the care-giver, which in this case is the RCZ, has done very well what needs to be done. Following Lartey's advice, the church should not take the problem simply and rush into asking the offender to repent. The church must be able to investigate fully all the possible factors that lead to perpetuation of violence in the home.​[246]​ This will help the care-giver to have an adequate understanding of the problem in order to determine a comprehensive solution. Once the assessment has been done and the care-giver understands the problem, the church must help the perpetrator to acknowledge the sin in order to correct it or restore the situation.

At this point, the model combines with the concept of Holy Communion as practised in the RCZ. The practical life of the RCZ demands that a sinner confesses his or her sins before participating in the Holy Communion ritual.​[247]​ However, domestic violence is not openly named as a sin that needs to be confessed and repented from. The church must be able to help the perpetrator to understand and acknowledge that violence against women is a sin and that he must repent from it if he is to be allowed to partake Holy Communion. This is in line with the words of institution of Holy Communion which require the sinner to examine him/herself in order to acknowledge sin and repent it.​[248]​ Christopher Dorn states that true repentance is a result of the sinner's sincere desire to live a faithful Christian life.​[249]​ The church must not force the victim into a one-sided forgiveness, but demand that repentance, confession and genuine restitution or restoration be exhibited by the offender before reconciliation and forgiveness are considered.​[250]​ True repentance and restitution in this case means that the abuser should not batter the victim or the wife again and that he must be able to relate with others without dominating or having many demands.​[251]​ For Cooper-White, this kind of repentance is “the highest form of Justice.”​[252]​ In this case the combination of the therapy model of pastoral care from Emmanuel Lartey with the ritual approach will be a great solution to the RCZ as it emends the life of the abuser as well as restoring the peace that was lost in the life of the victim. This will be a fruitful intervention in the third stage in the cycle of domestic violence. 

However, when the abuser is involved in the process of caring, the safety of the victim must be given first priority. This means that serious precautions must be taken to ensure that whatever is done and discussed with the abuser or the victim, in the cases of both 5.8.2.1 and 5.8.3.1, does not create potential for future violence against the victim.​[253]​

5.9 Conclusion





6.1 Theologies Needed for the RCZ
This study has proved that domestic violence is deeply rooted and embedded in the daily lives of the Zambian people. It has affected the well-being of the families as it is so widespread that one in every three women experiences wife-battering. In other words, more than 75 percent of women are affected by domestic violence throughout the country. Among the factors contributing to violence against women are economic insecurity for women, the desire of men to control women, the excessive use of alcohol by the perpetrator, cultural and traditional practices that are harmful to women's well-being, as well as exposure of children to domestic violence in their homes. Such children who are raised in violent homes grow up with a high possibility of developing aggression towards women due their abusive experience.

The vice has affected the church in that it has promoted the culture of silence in the church and community, which hinders victims from sharing their painful stories so that the church can intervene and provide care for them. Both the vice and its perpetrators are found and supported within the church through the church's androcentric language and traditional teachings. This makes the church unsafe for the victims, which also makes the church ineffective in addressing the vice and providing care for the victims. Violence against women has further created wounds in the lives of the people who grew up in violent homes. The RCZ has therefore failed to heal the victims of violence because the healers themselves are ones who are also wounded. In this way, the church is badly affected and paralysed from addressing the evil effectively.

In assessing the theology of Holy Communion, it is clear that the accent of the theology which justifies violence against Jesus causes problems in the lives of the victims of violence. The emphasis on glorifying the suffering that humankind is justified or cleansed by the blood of Jesus promotes atoning sacrifice. The theology does not empower the victim to resist violence but encourages her or him to accept it as it is perpetuated even in the home by encouraging victims to carry the cross. It is clearly proved in this study that the theology of Holy Communion with its stress on atonement and the cross as being redemptive glorifies and promotes suffering. This does not help a Christian to be emancipated from suffering. Instead, it contributes to human suffering and hinders pastoral care for the victims of domestic violence.

This study has also found a need for the RCZ to respond to the sin of domestic violence in both theological and practical ways. The theological approach is appropriate to correct the theological distortions that have been oppressive to victims of violence in the RCZ while the practical approach provides a way through which both the victim and the perpetrator can be helped to restore and renew their lives for the better. The two approaches ensure that theology and practice are connected for mutual influence in the life of the Christian. Both, a theological and a practical approach, are needed for the RCZ to offer relevant ministry to its members. 

The main question that this study was trying to answer is, “What kind of theologies do we need in the Reformed Church in Zambia in order to care for the victims of domestic violence?” As the question is put in the context of Holy Communion, it is clear from the presentation that instead of the theology of the cross and atonement, which encourage suffering, the RCZ needs the theology of grace, the theology of the resurrection and the theology of the Holy Spirit in order to care for the victims of domestic violence. These should be applied in the RCZ in both a theological and a practical sense.

6.2 Recommendations
6.2.1 Replacement of Hymn number 31 with Hymn number 372
Since the message of the cross glorifying sufferings has been changed to focus on grace, hymn 31 which supported the former message should be replaced with hymn number 372 from the same RCZ hymn book. The title of hymn number 372 is “Chisomo chodabwitsacho,” in Chichewa or “Amazing Grace,” in its English version. The message of this hymn suits the theology of grace because it focuses on grace as the reason for human salvation and emphasises that God through grace restores life. In the same vein, Psalm 103 must not be read just in passing, but must receive special attention in order to explain the care that God has for his people through his grace. 

6.2.2 Recognising Domestic Violence as a Sin
In an effort to address the challenges of domestic violence, the first and most important step the church must take is to recognise the vice as a sin. This must be pronounced even on the pulpit and especially in the Holy Communion preparation services where confession and repentance are strictly demanded for those preparing to partake Holy Communion. Christians must be called upon to repent and avoid this sin if they are to maintain their Christian lives as well as be communicant members of the RCZ.

6.2.3 Repentance
The church must be able to help the perpetrator to understand and acknowledge that violence against women is sin and that he must repent from it before being allowed to partake Holy Communion. This is in line with the words of institution of Holy Communion, which demand that the sinner examine him/herself in order to acknowledge sin and repent it. However, this must not be a simple remorse, which in most cases is not reliable. The church must ensure that the offender has been helped into true repentance in such a way that his life of abuse is amended. He must have the desire to live a faithful Christian life by being ready to completely stop the act of violence against women.

6.2.4 Revise the Appendix 19 Form
Appendix 19 which appears in the constitution of the RCZ, and is used annually in assessing the general life of the church, is a good idea. However, there is need to revise the form in order to include questions that will capture the status of the church on GBV. The form should require the congregation to indicate the number of pastoral cases involving domestic violence attended to in each particular year. The congregation should further indicate the measures taken in an effort to help both the victim and the perpetrator. This will help the church to have a clear picture of the seriousness of the sin of violence against women. It will further help the church to easily evaluate whether the methods of intervention are effective or not, and this will result in the church considering GBV to be part of the agenda at congregation, Presbytery and Synod council meetings.

6.2.5 Need for Empirical Research within the RCZ Context
The RCZ has been silent and inactive in addressing the sin of domestic violence in the church. Even though the vice is widespread in the community in a general sense, no one takes it seriously in the RCZ set-up because no one knows how much damage this sin has caused to the women and the whole RCZ. It is hard to trace the existence of the vice within the walls of the RCZ because there is no documentation available. This causes the vice to be ignored or neglected on the church agenda. The situation makes it favourable for the sin to be perpetuated as it is neither condemned nor addressed to interrupt it for the sake of the victims. This poses a challenge to the ministry of the church and a danger to the lives of the victims. As this study, like many others, adopts the curative approach in addressing the challenge, can’t the RCZ develop a prevention approach in pastoral care in order to prevent this sin from growing and also to prevent the women of the RCZ and Zambian society from becoming victims of domestic violence? With this question in mind, the situation of the RCZ therefore urgently requires empirical research to be conducted within its boundaries in order to establish and document the seriousness and impact of GBV in the church in question. More practical and holistic prevention theories must be developed for implementation in order to prevent the vice from further destroying the church and society at large.
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